* KYOSHU TSUCHIHASHI 


ON THE LITERAL MEANING OF LESYA* 


0.0. It is a well-known fact that Jainism adopted the notion of 
lesya from outside, from some or other milieu akin to that of the 
Ajivikas setting forth, amongst others, a peculiar theory of abhijati}. 
No less certain, however, is the fact that the subsequent elaboration 
of the lesya theory, as executed within the framework of the Jinist dog- 
matics (and that, naturally enough, in close association with the doc- 
trine of karma), could not but obscure what must have been literally 
meant by the term lesyd, les(s)@ in its Prakrit form. 


1.1. Let us be sure, at the outset, that lesya@ pertaining to the dog- 
matic terminology is essentially an abbreviated appellation of « karma- 
lesya», as is evident from the opening of the Uttarajjhayd, chapter 34, 
dealing with this scholastic subject: 


* Born 1948, M.A. (Kyoto University) 1972, former pupil of Professors Bhayani 
and Malvania at L.D. Institute, K. Tsuchihashi maintained his senior lecturership at 
Tokai University (near Tokyo) from 1976 until his premature death on the 14th of 
March 1981. Here is presented, in a somewhat modified version, the English sum- 
mary left by the deceased of his prior article in Japanese: Lesya no gogi ni tsuite, 
in « Bulletin of the Faculty of Letters, Tokai University», No. 33 (July 1980), 
pp. (51)-(63) (Y. Ojihara). 

1. Cf. H. Jacosr, Jaina Sutras, II (= SBE, 45), pp. xxx; A. F.R. Hoernwe, Ajivikas 
(in ERE, 1), p. 259 ff.; W. ScHusrinc, The Doctrine of the Jainas, Eng. tr., Delhi, 1961, 
p. 195 ff.; A.L. Baswam, History and Doctrines of the Ajivikas, London, 1951, p. 245; 
E. FRAUWALLNER, Geschichte der indischen Philosophie, II, Salzburg, 1956, p. 283; 
L. Ausporr, The Arya Stanzas of the Uttarajjhdyd, Wiesbaden, 1966, p. 214 ff.; 
V.M. Bepexar, The doctrine of the colours of souls in the Mahabharata, in ABORI 
(1968), p. 329 f.; J. Deteu, Viyahapannatti, Brugge, 1970, p. 213. Opinion diverges on 
the question to know whether the relation between the Ajivika’s abhijdti and the 
Jinist legya was direct (Jacobi, Schubring, Frauwallner, Alsdorf) or not (Hoernle, 
Basham; also Bedekar, though implicitly). But the occurrence (attested, Viydha- 
pannatti 14-9, by Schubring and Deleu) of « sukkdbhijdie» in the context of lesya 
seems to me to strengthen considerably the first opinion. 
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lesajjhayanam pavakkhami Gnupuvvim jahakkamam / 
chanham pi kammalesanam anubhive suneha me // 34.1 //?. 


Thanks to the criterium firmly established by Alsdorf?, we can 
safely affirm that, composed in Sloka, this introductory verse belongs 
to the older stratum of the text, in contradistinction to the following 
« dvaragathd » (v. 2) constituting a table of contents but which, being 
--composed..in. arya, isto. be attributed to-the later amplification. 


1.2. Contrast of the same nature is perceptible between, on the 
one hand, vv.3-9 exposing the (karma)lesya in terms of « colour » (varna) 
and, on the other, vv. 10-19 where « flavour » (rasa), « odour » (gandha) 
and « touch » (sparga) come into question. Needless to say, it is the first 
set of seven Sloka stanzas which stands for an initial phase of the dog- 
matic lesya, of which six species (« Black », « Blue », etc.) are designated 
(v. 3) and described respectively by analogy (vv. 4-9) 4. Thus, for the first 
two species: 


jimiiyaniddhasamkasa gaval'aritthasannibha / 
khamjananayananibha kinhalesfiu vannao // 34.4 // 
nilaasogasamkasa casapicchasamappabha / 
veruliyaniddhasamkasa  nilalesau vannao // 34.5 //°. 


Besides lesyd’s association with varna, the faci may deserve our 
attention even here that analogy is marked predominantly with deriva- 
tives of kds- or bhda-, verbal roots meaning « to shine ». 


1.3. Apart from the one quoted above (1.1), the only occurrence 
attested-of-the compound «-karma-lesya-»-is-that-of Viyahapannatti14-9:. 


2. «I shall describe the Lecture of the lesya in due order successively. Hear 
my opinion about six karmalesyas ». 


3. Cf. AtsporF, op. cit., p. 216 in particular. 


4, « Black» (kinha), « Blue» (nila), « Grey (?) » (kdii), « Red» (tei), « Yellow» 
(pamha), «White» (sukka). Reserving for a separate study the traditional explanation 
of kdit by kdpota, I have to stress here that Umasvati (Tattvdrthadhigamasiitra 

’ IV.2.7.23) and subsequent authorities are definitely wrong in equating « pamha» 
with Skt. padma and understanding thereby « red» colour: cf. J. CHARPENTIER, The 
Uttaradhyayanasiitra, II, Upsala, 1922, p. 393; Bepexar, op. cit., p. 332, n. 2; MUNI 
NATHMAL, pamha ya pamma, in « Tulsi Prajfia» (1975), p. 105 ff. For, corresponding 
phonetically to Skt. paksman, this « pamha» is no other than an abbreviation of 
« pauma-pamtha» (Skt. padma-paksman) or « filament of lotus» (yellow in colour). 
Decisive is the fact that, while one and the same text, the Uvavdiyasutta, presents 
« paumapantha-gorad » (in sii. 26) as well as « pamha-gore» (in sii, 38), Abhayadeva 
comments both cases practically in the same way: the first, by « kamala-garbha- 
kdntd pita; the second, by « padma-garbhas tadvad gaurah ». 

5. « Regarding colour the black Lesyd looks as glossy as a rain-cloud, similar 
to a buffalo horn, (the fruit of) arista or the eye of the wagtail». « Regarding 
colour the blue Lesyd is similar to the blue Asoka, the tail of the cdsa or looks as 
glossy as a cat’s-eye gem ». 
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jao imao camdimasiiriyanam devanam viméinehimto lesio bahiya 
abhinissadao, tio obhasemti pabhasemti; evam ee nam Goyamda! te 
sariivi sakammalessé poggala obhasemti °, 


This passage affords us good grounds for believing that the concept 
of karma-legyd, strictly Jinistic lesy, is in its origin a counterpart, a 
transposition, on the earthly level of what was commonly known as 
lesyG, some specific component of the heavenly bodies deified, Sun and 
Moon in the present occurrence. A component which, while issuing, 
assures and determines manifestation yonder of sun or moon, here of 
each variety of substance on earth, cannot be foreign to « light » or « ray » 
all the less because the root bhds- is met with here repeatedly. 


2.0. In fact, the word lesya does appear with no dogmatic impli- 
cation at all in the Sdriyapannatti, that 5th upanga which is reputed 
for its astronomical import. 


2.1. Thus, chapter 20, when dealing with solar and lunar eclipses, 
runs: 

ta jaya nam ete pannarasa kasina poggala sada camdassa va siirassa 

va lesinubaddhacarino bhavamtt, taya mainusaloyamsi manusa& evam 

vadamti: evam khalu rahi camdam va siram va genhamti?. 

It is essentially « light, lustre, splendour », not necessarily « disc », 
that Malayagiri understands by « lesa», which he renders by « candra- 
stirya-bimbagata-prabha », For his reference to « bimba» corresponds, 
practically, to the mythical expression we already saw (1.3 above), 
« vimana» or « flying palace » (from where lesya streams forth) 8. 


2.2. More directly, the text itself seems to convince us that lesya 
meant purely and simply «light», « candra-lesya» being explicitly 
equated with « jyotsna » in chapter 16: 

ta camdalesadi ya dosinddi ya, dosinadi ya camdalesadi ya, ke atthe? 

kimlakkhane? ta egatthe egalakkhane®. 


2.3. In the following passage of chapter 19, said of various heavenly 
bodies deified, association of lesya@ with verbal notion « to shine, radiate, 
glow» (Vbhds-, Vdyut-, tap-) is so conspicuous that no room seems 


6. « As the vimanas or the palaces of the gods such as sun and moon remain 
shining so far as the lesyda or the light is being released from them, the pudgalas 
or the substances are radiating only with the form and karmalesyd ». 

7. « When these fifteen entire substances always attend on the light on the sur- 
face of the disk of the sun and of the moon, it is said in the human world: The 
Rahus capture the sun, or the moon, like that ». 

8. So, even with Abhayadeva glossing « camdassa lessam dvarettanam » (in Sa- 
mavayamga chapter 14) by «lesya diptis, tatkaranatvan mandalam lesya, tam avrtyan. 
Cf. Seth, s.v. lesa, where the meaning «2» seems to me thus redundant. 

9, « Then, what meaning and what kind of characteristics do the camdalesd etc. 
and dosind etc. have? And what do the dosind etc. and camdalesd etc.? They are 
synonyms and have the same characteristics ». 
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left for contesting Malayagiri’s gloss, « (consisting in) lustre» (praké- 
Sariipa) or « heap of rays » (rasmisamghdata), over « lesa »: 


suhalesa mamdalesa mamdayavalesa cittamtaralesa annonjasamoga- 
dhahim lesihim, kiida iva thanathita te, padese savvato samamta 
obhasemti ujjovemti tavemti pabhasemti ™. 


mineral ores (dhatu) in which they abound. Such being the case, one 
can wonder, lesy@ may have designated not so much « light » in general 
as. something certainly luminous, but no Jess concrete (at least, .con- 
ceived as such) than mineral ingredients. 


3.0. When describing four classes of deities paying homage to Maha- 
vira, the Uvavdiyasutta 22-26 resorts each time to this hagiographical 
cliché: 


(1) divvenam vannenam (2) de gamdhenam (3) d° riivenam (4) d° pha- 
senam (5) d° samghayanenam (6) d° samthadnenam (7) divvae iddhie 
(8) d° juie (9) d° pabhae (10) d° chayde (11) d° accie (12) divvenam 
teenam (13) divvae lesae, dasa diséo ujjovemana pabhasemani...". 


Taking notice here again of the roots ¥dyut- and Ybhas-, none will 
doubt the practical synonymy of (13) le‘ya with the five items which 
precede: (8-12) dyuti, prabha, chayd, arcis, tejas — all in the global sense 
of «lustre ». So with Abhayadeva, who ends his commentary with a 





ekartha va dyutyddayah sabdah, prakasaprakarsapratipadanaparas 
ceti na paunaruktyam ™. 


In his preceding attempt, it is true, to differentiate the six items 
(8-13) by all means, the same commentator is seen to render lesya by 
« dehavarna». Likewise, according to Malayagiri who cites and comments 
the passage in question under Jivajivabhigamasutta 116, lesya is « deha- 


10. « (Outside the human world, the gods of the moon, the planets, the asterism 
and the stars,) having the pleasant light, the calm light, the calmly radiant light and 
the variedly mixed light, are well situated as the mountain summits and shine on the 
surrounding particles all around by their varied lights which permeate each other ». 

11. The first seven items may be differentiated somehow like this: (1) « colour », 
(2) «fragrance », (3) «form», (4) «touch», (5) «osseous structure», (6) « harmo- 
nious proportion », (7) «majestic demeanour ». As to (8), v.l. « juttie » (yukti, « ca- 
pacity »?), which is known to Abhayadeva but not to Malayagiri (referred to below). 

12, « Or, these words, the dyuti etc. are the synonyms, all of which, being put 
together, show the predominance of the light. From this reason there would be no 
error of the tautology ». 
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varnasundarata » 3, But, on the basis of such later comments, it will be 
little reasonable to allege a distinct (non-dogmatic) meaning « colour » 
for lesya™, notwithstanding the ambivalence « lustre »/« colour » well 
attested of a few words like chay& or chavi. 


4.0. Out of the six words that we have admitted as meaning «lustre» 
in common (3.0 above: items 8-13), the last two, tejas and lesyd, are to 
be viewed from another angle now that we meet, in the Viyahapannatti, 
with a compound form « tejo-lesyd ». 


4.1. Thanks to M. Hara reputed for his masterly perusal over all 
epico-puranic and literary sources, we know this significant concurrence 
of words (documented by him fully and most convincingly): tapas — 
tejas — Vdip-, \dyut- — /dah- — kopa, To sum up in our necessary 
minimum, tapas or «heat-energy» is a kind of substance which an 
ascetic accumulates within him by means of penance and which has, 
for its outward manifestation, tejas or « glow-energy »; of this latter, 
which is likewise a substance and which « radiates », the coming into 
view and the setting in motion are caused oftenest by « anger » on the 
part of the ascetic, the target being « burnt » down as soon as the said 
substance has got thereon transfered. 


4.2, It is this notion just described (4.1), pan-Indian to be sure, 
that the Viyahapannatti reflects wherever tava- and tea- are found juxta- 
posed. To quote two instances (from chapter 15, sii. 553): 

.. Gosdlassa vi Mamkhaliputtassa tave tee samanassa bhagavao 

Mahdavirassa vahie sariragamsi nisitthe samdne...; 

.. 8@ Gosile Mamkhaliputte... evam vutte samdne dGsurutte Savvanu- 

bhitim anagéram tavenam teenam... bhdsarasim karei %, 


4.3. Notice should be taken here that, thrice at least throughout the 
same text, tejas with the said implication appears under an ampler 
designation, « tejo-lesyva ». Semantically, the second member lesya does 
not seem to add anything noticeable. For one and the same scene (in 
chapter 15, si. 543), that of Vaisyayana’s attempt to murder Gosila, is 
outlined first by the narrator: 


13. For curiosity’s sake, here is how the commentators (first Abhayadeva; then 
Malayagiri) pretend to interpret other items: (9) ydnddidipti; bhavandvdsa-gataé 
prabhad — (10) Sobha; samuddya-Sobha — (11) Sarirastha-ratnddi-tejojvala; svasarira- 
gata-r’ — (12) Sarira-sambandhirocis; sarira-prabhava. 

14. Contra Seru, loc. cit., meaning « 4». 

15. Cf. M. Hara, Koten-Indo no Kugy6 or « Penance in Classical India» (Tokyo, 
1979), pp. 113-31 et passim; also Transfer of Merit, in ALB, 31-32 (1968), p. 382 ff. 

16. «...Gosala Mamkhaliputta’s ascetic power (taya, tapas) or overwhelming 
lustre (teya, tejas) being released on Lord Mahfavira’s body for killing him... ». 
«.,.told thus, Gosala Mamkhaliputta got angry and, with his power of penance 
Cae that is, glowing power (tejas), reduced the ascetic Savvanubhiii to a heap 
of ashes... ». 
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.. Gosalassa Mamkaliputtassa vahde sariragamsi teyam nissirai™, 
but reappears in more detail, this time in the mouth of Mahavira con- 
versing with Gosfla: 


.. S@ Vesiyayane balatavassi tume doccam pi taccam pi evam vutte 
samane dsurutte java paccosakkitté tava vahie sartragamsi teya- 
lessam nissirai 8, 


‘44, Little after this last passage, Mahavira assures Gosala that a 
certain series of temperance and mortification enables one, in six months, 
to possess within himself tejo-lesya condensed in abundance: 


je nam Gosdla! egae sanahae kummdasapimdiyde egena ya viyadase- 
nam, chatthamchatthenam anikkhittenam tavokammenam, uddham 
bahdo pagijjhiya java viharai, se nam amto chanham mdsanam sam- 
khittaviula-teyalesse bhavai”. 


4.5. Elsewhere, always in the same text (chapter 7, sti. 230), tejo- 
lesya is mentioned in company, on the one hand, with that ascetic’s 
anger which is believed to have much to do with tejas (cf. 4.1 above) 
and, on the other, with that set of verbs «to shine » which we have 
seen in more than an occurrence of lesya (cf. 2.3, verbatim; also 1.3 
and 3.0): 


.. kuddhassa anagarassa teyalessa nisattha samdni... jahim jahim ca 
nam sa nipatai, tahim tahim ca nam te acitta vi poggala obhasemti 
ujjovemti tavemti pabhasemti, 


As is still more remarkable here, it seems that this lesya penetrates 
into what_it has fallen upon, making this latter blaze in consequence — 
even in case, let us note, this may be a « senseless substance » (« acitta 
vi poggala »), in other words, « inanimate entity » (ajiva) in all likeli- 
hood. Conversely, is it not implied here that a sentient being, a fortiori 
a man, manifests himself by virtue of his own inborn lesyd? 





5.1. Seen from the general background as previously exposed (4.1), 
the last two paragraphs (4.4-5) tempt us anew to this fancy (suggested 
already 2.3, in fine) that lesya might hardly be « light, lustre » in general, 


17. « ...he releases the teya on Gosala Mamkhaliputta’s body for killing him... ». 

18. « ... that foolish ascetic Vesiyayana, being thus told by you again and again, 
got angry and, having taken a few steps backward, released the teyalessd on your 
body for killing you (GosAla) ». 

19. « Gosala! One who eats only a handful of kumméasa (kulmdsa: a kind of 
black beans) with husks, drinks a cup of water containing no living thing, practises 
the chatthamchattha (penance with the repose of every three days) and thus passes 
time with his hands held aloft, such a one can, in the course of six months, have 
plenty of teyalessa condensed ». 

20. « ... wherever, being released, the teyalessa of an angry ascetic... falls down, 
even lifeless substances shine forth there ». 
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but « substance-like lustre» as it were. Let us say, more precisely, 
«lustre inherent in and concomitant with something solid and con- 
crete », and, as the word-form obliges, this « solid and concrete» will 
not be anything other than lesa or « particle, molecule », that is, mini- 
mum organic component conceivable, as the case may be, of a heavenly 
body (cf. 2.0-3), of a god or semi-god (also 3.0), of a human being (4.5, 
in fine), even of tejas or « glow-energy» as substance (4.1; tejo-lesyd, 
42-4), ultimately of karman (karma-lesyd, 1.1-3) which is, notoriously 
enough with Jainas, a kind of substance. 


5.2. All that may amount to our acquiescence in Schubring’s view 
of lesya as secondary derivative of lesa, and that in the sense of « lesya 
chaiya» or «molecular lustre/coloration » (cf. 3.0, in fine)#, For the 
native etymology alleging the root VSlis- « to attach », thus « Slisyate 
prani karmand yaya, sa lesya», is obviously out of place since it is not 
until a certain stage of elaboration of the (karma-)lesya theory, in the 
Jinist dogmatics, that one can speak of lesya as something like cement 
bringing about « union of a being with (infusing) karmic substance » ~. 
Recently, with legya «lustre » certainly in view, N. Tatia alludes to a 
homonymous root: /Slis- meaning «to burn», but such is only so 
much bluff because « Slisu (dahe)», Dhatupatha 1.734, proves to be a 
sheer invention intended for explaining the medical term Slesman 
« phlegm » (as regards a salient feature of the humour thus designated) *. 


5.3. To return to Schubring’s etymology, however, it is worth-while 
noting that the word lesyd is ascribable less to a normal secondary deri- 
vation from lega in Sanskrit (where should be expected *laisya-, feminine 
in --, whence *les(s)i chady& in Prakrit), than to an ulterior Sanskritisa- 
tion of les(s)a@ (cha@ya), derived earlier from lesa absolutely in Prakrit%. 
Seeing that its earliest occurrences do not go back beyond Upanishadic 
texts and that, without producing any noticeable word by secondary 
derivation, it is used for the most part in such idioms, seemingly of 
popular usage, as « legato 'pi (na) » (« not) even a bit», Sanskrit noun 
lega itself may have been a Prakrit loan, presupposing either Oriental 


21. Cf. also ScHuBRING’s review of BASHAM, op. cit., in ZDMG, 104 (1954), p. 258. 

22. Thus Abhayadeva, commenting Thdyamga 1-51. He remarks also « Slesa iva 
varnabandhasya karmabandhasthitividhatryah »: « (Lesyds are) those which bring 
about the fixation and duration of the karma, like paste of lime regarding to the 
fixation of colour paint ». Cf. Scuusrine, The Doctrine... p. 115, n. 3. 

23. Cf. M.L. Bamruias, Lesyd-koga, Calcutta, 1966, Foreword by N. Tatia, p. 22. 

24. Cf. Ksiratarangini ad loc. 

25. With what Old Indic root is Pkt. radical lis- to be connected? The question, 
where lies the ultimate etymology of Skt. lesa itself, is obviously far beyond my 
own competence. What follows is nothing but a fancy on the part of the sheer 
stranger to linguistics that I am. Still, just in the same way, a word like vesya 
« prostitute » seems to me explicable by Sanskritisation of Pkt. vessd (itthi, under- 
stood), « woman of quarters» (?), admitting naturally this difference that, here, 
Pkt. vesa presupposes Skt. vesiman whose etymology is perfectly clear. 
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lega or pan-Prakritic lesa, Once this last term had come into use, in a 
popular but semi-sophisticated milieu, with a view to accounting for the 
radiance of heavenly bodies each with its own coloration, there arose 
the secondary derivative les(s)@ (chaya, understood) corresponding to 
the notion of « molecular lustre/coloration »; this notion, if not the 
word itself, was then exploited by heterodox materialists, Ajivikas for 
one, so as to propound their fatalistic view that a man’s social status 
or_occupation.must-be.determined-_by the inborn-coloration-of the mole-. 
cules composing his body; finally, having adopted such a view, Jainas 
endeavoured to transform it in a new ethical setting, in this sense that 
the determinant les(s)as were henceforth regarded as things a posteriori, 
that is, coloured karmic atoms which human acts must needs attach 
to the. doer’s- bodily constitution. Although utterly- conjectural, such-a 
succession of stages seems to have preceded the dogmatic systemati- 
sation of Jainism, carried out later on more in Sanskrit than in Prakrit. 
It is only at this last stage, and that exclusively within the Jinist milieu, 
that the word lesya could come into existence by (hyper-)Sanskritisation 
of the pre-existent Prakrit vocable les(s)a. 





